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Negalés diskursas yra kultiros kaip visuomenés gyvenimo ir veiklos biido integrali dalis.
Globalizacijos kontekste tampa aktualu pazinti ne tiek paskirus kultirinius savitumus, kiek suvokti
ju susipynima, nes globalizacija kuria specifines susaistytas labai intensyviais Zmoniy tarpusavio
ry$iais ir deteritorizuotas erdves, kurios perpildytos tarpkultiirinés komunikacijos. Globali kultiiry
erdvé yra beribé kaip visata, todél, analizuojant kultiiry susipynima, labai svarbu rasti bendra
vardikli. Straipsnyje diskutuojama apie tai, kad negalés kultiiros koncepcija galéty iSreiksti

prasminio kodo idéja.
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Ivadas

Negalés supratimas ir jai suteikiama
reikSmé skiriasi jvairiose kultiirose. Tyrimai,
kuriuose analizuojama pozitrio | negalg raida,
rodo tai, kad negalés supratimas istorijos eigoje
nuolat kinta (Ruskus, 2002). Viena vertus, kultiira
ir vertybés apibrézia konkrecios Salies zmoniy
poziiiri i negalg (Gartner, Lipsky; Turnbull, 1991).
Antra vertus, negalé nuolat inspiruoja visuomeng
kvestionuoti  kultirines normas ir tradicijas
(Albrecht, 2004, p. 586). Atlikta daug tyrimy,
kuriuose atskleidziami atskiry Saliy pozidrio ir
sampraty negalés atzvilgiu ypatumai. Barton ir
Tomlinson (1984, p. 5), kalbédami apie specia-
liojo ugdymo sistemos vystymasi, pazymi, kad
lyginamoji atskiry Saliy analizé yra reikSminga
paZzangai, nes nuolat skatina kriti§kai analizuoti
esamg situacija, vengiant apibrézti ,,norma‘ kurios
nors konkrecios Salies patirti kity atzvilgiu.

IS pirmo  Zzvilgsnio atrodo, kad
globalizacija stipriai paspartino tarpkultiiriniy
skirtumy  susipynima.  Globalizacija  stipriai
suartino geografines ir kultiirines erdves. Anot
Bauman (2007), zmonés juda net tada, kai fiziskai

liecka toje pacioje erdvéje. Taciau keliaujame taip
intensyviai, kad vienoje vietoje uztrunkame tiek,
kad galime pasakyti, kad esame tik lankytojai
(Bauman, 2007). Tomlinson (2002) pastebi, kad
keliaudami, pavyzdziui, léktuvu, pazistame ne
kultiirines, o globalizuotas erdves, tokias kaip oro
uostai. Sitaip keliaujant yra tarsi nutrinamas
kultlirinis ~ savitumas, nes Zzmogus atsiduria
erdvéje, kuria matuoja savitais matais — skrydzio
laikas nebiitinai matuojamas valandomis ar
geografinémis erdvémis, o procediiromis pagal
nusistovejusig tvarka — kada atneSama valgyti ir
pan. Globalizacijos kontekste kultiirines saveikas
darosi sunku stebéti ir fiksuoti, nes ,,socialiné
saveika darosi pana$i | neipareigojancias gatveés
praeiviy, ,,uzkabinanciy“ vienas kita akimis, veido
iSraiSkas. Stebéti Sias iSraiSkas sunku ne tik
patiems trumpalaikiy santykiy dalyviams, bet ir
ekspertams, kuriems 1§ ranky slysta patikimi
moksliniai kriterijai (Valantiejus, 2004, p. 679).
Globalizacija zymi fundamentalius visuo-
menés raidos pokycius. Analizuoti negale globa-
lizacijos kontekste svarbu todél, kad nejgalieji yra
labai pazeidziami visuomenés socialiniy pokyciuy
(Soder, 1984). Gerber (2007), Albrecht (2004),
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Rioux (2001) poziiiriu, svarbu ir prasminga
analizuoti negale globalizacijos kontekste, taciau
stokojama tokiy tyrimy. Holden, Beresford (2002)
pazymi, kad svarbu kalbéti apie neigaliy Zmoniy
patiriamy problemy globalizuotq atsakq, nes
teritorinés ribos darosi vis maziau svarbios,
valstybés vis maziau gali nulemti socialing
zmoniy bikle savo sienomis apribotoje erdveje®
(Steger, 2008, p. 102). Augant transnacionaliniy
korporacijuy galiai, atskiros valstybés tampa vis
labiau itrauktos i ju finansiniy ir ekonominiy
interesy realizavima, orientuota pirmiausia |
globalios rinkos stiprinimg. Holden, Beresford
(2002) siame kontekste identifikuoja socialinés
paramos neigaliesiems problema. Rioux (2001)
iSreiSkia susirtpinima, kad dél ekonominés ir
finansinés globalizacijos paveikos socialiné
gerove bus vis labiau rinkos salygojama, o nejga-
liyju problemos skatinamos traktuoti privaciu
reikalu. Taciau socialiné lygybé ir teisingumas
negali biiti pasiekiami vien individualiu
dalyvavimu rinkoje, nes jie yra visuomenés
solidarizuotos valios iSraiSka (ten pat). Be to,
Rioux (2001) pozitiriu, ekonominiy ir politiniy
procesy kontekste galime pastebéti negalés glo-
balizacijos (angl. the globalization of disability)
pozymiy. Pavyzdziui, vykstant darbo rinkos
globalizacijai, anot Albrecht (2004), negalés
paplitimas dar labiau iSaugo besivystanciose
Salyse, nes iSsivysciusios Salys eksportuoja didelés
rizikos darbus i besivystancias Salis. Problema ta,
kad neigalumo skaiciai augs tose Salyse, kuriose
labai  silpnai  iSvystyta socialiné parama
nejgaliesiems. Taigi, daznai diskusijy ir tyrimy
prioritetai sutelkiami ties ekonominiy ir politiniy
saveiky suintensyvéjimo lemiamais pokyciais.
Taciau labai svarbi yra socialiné kultiiriné
globalizacijos dimensija, kuri leisty suvokti, kaip
globalizacija paveikia ,,zmoniy tapatumo jausena,
vietos potyrius ir asmenybés santyki su vieta, koki
poveiki daro bendroms sampratoms ir vertybéms,
troSkimams, mitams, viltims ir baiméms,
iSsirutuliojusiems vietinés bendruomenés
gyvenime* (Tomlinson, 2002, p. 30).

Remiantis Peterson, Wunder, Mueller
(1999) studija apie socialines problemas globali-
zacijos kontekste, galima teigti, kad analizuoti
negalés fenomeno  diskurso tarpkultiirines
saveikas yra kur kas daugiau negu lyginamoji
atskiry Saliy situacijos analizé. Anot Tomlinson
(2002), analizuojant tarpkultiring erdve svarbu
ieskoti ne kultiry skirtumy, nes ,kultiiriné veikla
gali nulemti skirtinguma, bet tai ne tas pats, kaip

teigti kultiira esant grindziama skirtingumo® (ten
pat, p. 77). Globalizacijos kontekste tampa
aktualu pazinti ne tiek paskirus kultiirinius savi-
tumus, kiek suvokti ju susipynima, nes globa-
lizacija kuria specifines, susaistytas labai intensy-
viais zmoniy tarpusavio rysiais ir deteritorizuotas
erdves, kurios perpildytos tarpkultiirinés komuni-
kacijos. Analizuoti tarpkulttrines saveikas globa-
lizacijos kontekste svarbu, nes kultliry saveikos
vyksta nepriklausomai nuo juy valios: ,,Dél poky-
¢iy, Siandien vykstanciy pasaulyje, skirtingos
kultiiros ir visuomenés ima priklausyti viena nuo
kitos labiau negu kada nors anksc¢iau“ (Giddens,
2005, p. 57). Globali kultiry erdvé yra beribé kaip
visata, todél, analizuojant kultliry susipynima,
labai svarbu rasti bendra vardikli. Tomlinson
(2002) pozitriu, skirtingas kultiiras vienija tai, kad
jos nurodo | prasme¢ Zmogaus gyvenime.

Néra vienodos nuomonés dél to, kokia
globalizacijos itaka kultiirinei ivairovei. Globa-
lizacijos skeptikai mano, kad globalizacija nutrins
kultirinius savitumus. Kiti, kuriuos Giddens
(2005, p. 69) ivardija kaip transformacijos Salinin-
kus, teigia, kad tarpkultiriné erdvé taps ne statis-
ku unifikuotu vienetu, o dinamiSka deteritorizuota
saveikaujancia erdve. Anot Steger (2008, p. 120),
globalizacijos kontekste reikia kalbéti ne apie
kultiiry unifikavima, o apie globaliy ir lokaliy
elementy saveika, dél kurios kiekvienoje kultiiroje
atsiranda naujy iSraiskos simboliy, unikaliy kultii-
riniy saveiky. Tarpkultirines saveikas suvokti
globalizacijos kontekste sudétinga, nes jos vyksta
kokybiskai naujose erdvése, tokiose kaip ,,srauty
erdvés® (Castells, 2005). Tarpkultiriniy rySiuy
erdve i tinklinj darinj sujungia internetas, kuris ne
tik daro itaka egzistuojanc¢ioms kultiroms, bet
kuria nauja, anot Castells (2005, p. 326),
,realiosios virtualybés kultiira™, kurioje vyksta
intensyvi cirkuliacija diskursy, kurian¢iy kalbé-
jimo tradicijas, kurios lemia tai, kad ,,perskaicius
paskaita, gali tikétis tokiy pat klausimy Singapire,
Tokijuje, Paryziuje ar Mancesteryje” (Bauman,
2007, p. 139). Postman (1985) poziiiriu, komuni-
kavimas daro didele¢ jtaka kultiros formavimuisi:
,,Mes matome... realybe... ne tokia, kokia ji yra, o
tokia, kokios yra miisy kalbos. <...> Miisy komu-
nikavimo priemones sudaro miisy metaforos.
Miisy metaforos sudaro miisy kulttiros turini* (cit.
i§ Castells, 2005, p. 326). Kultira ir diskursai
abipusiskai susije, nes diskursai ,,yra istoriniy ir
kultiiriniy aplinkybiy salygoti ir suformuoti
(Tereskinas, 2007, p. 46).
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Siame straipsnyje mintys ir argumentai
bus projektuojami sukonkretinti ir pagristi
prielaida, kad globalizacijos kontekste vykstantys
kultiry saveikos procesai suponuoja unikaliy
kultiiriniy reiskiniy, kurie perzengia konkrecios
kultiiros ribas, susiformavima. ,,Negalés kultira
yra tarpkultirinis fenomenas, kuris néra apribotas
konkrecios kultiiros sieny” (Peters, 2000, cit. i§
Galvin, 2003, p. 675). Chance ir Bullitis (1999)
negalés kultira jvardija globaliu fenomenu.
Negalés kultiira yra ne tik kultiiros reiskinys, bet
ir nejgaliuosius emancipuojanti jéga (Barnes,
Mercer, 2001; Barnes, 2003).

Negalés ir kulttros santykis yra dvipusis-
kas. Viena vertus, kultiira apibrézia negalg, for-
muoja zmoniy pozidiri i negale. Antra vertus, vis
daugiau bet kurioje kultiroje galime matyti ir
apciuopti nejgaliyju sukurty kiriniy. Taigi kultira
tampa vis labiau pazyméta nejgalumo padiktuotais
prasminiais Zenklais, kas ivardijama negalés
kultira (angl. culture of disability; Gartner,
Lipsky, Turnbull, 1991; angl. disability culture;
Wolbring, 2006). Kaip pazymi Hallahan, Kauf-
fman (2003), zmonés, turintys tam tikros rtsies
ypatinguma, gali sukurti savo mikrokulttras.
Daug diskutuojama apie kuréiyju kultiiros feno-
meng. Taciau Bullitis, Chance, Doyle (1999) sitilo
kalbéti ir apie Dauno sindromo kultiros (angl.
Culture of Down Sindrome) fenomena.

Straipsnio tikslas — analizuoti negalés

diskurso  tarpkultiiriniy  saveiky  ypatuma
globalizacijos kontekste.
Metodologija ir metodai. Mokslinés

literattiros teoriné analizé. Remtasi §iuolaikiniais
psichologijos, sociologijos, medicinos, filosofijos
mokslo darbais. Siame straipsnyje metodas
suprantamas kaip ,,mastymo, o ne tik specia-
lizuota procediirine praktika® (Valantiejus, 2007,
p. 26). Sia prasme metodas ,reiskia isiZiiréjima.
Jis jvardija sutelkta stebéjima, viena i§ daugelio
galimy teorinés ziliros, grindziamos originaliomis
izvalgomis, formy“ (Valantiejus, 2007, p. 22;
i§skirta citatos autoriaus). Metodologija supran-
tama kaip ,,geb¢jimas dekonstruoti ir kirybiskai
rekonstruoti statiSkas teoriniy teiginiy sistemas®
(Valantiejus, 2007, p. 275). Straipsnio metodo-
logija grindziama socialine teorija, kuri nurodo i
tarpdiscipliniSkuma, diskursyvy pazinimg ir
teorinés analizés lygmeni. Na, o kaip raso Ruba-
vicius (2003, p. 90), postmodernizmas ,,suaudzia“
ivairias filosofines kryptis, literatiros ir kulttros
analizés budus, nekeldamas ju epistemologinio
suderinamumo  klausimo®. Teorinés analizés
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perspektyvos stygiy lyginamosiose studijose
pastebi Barton, Tomlinson (1984, p. 5). Ju poziu-
riu, pavyzdziui, kalbant konkreciai apie nejgaliyju
specialyji ugdyma bei integracija, yra pateikiama
daug apraSymy ir statistiniy duomeny apie
situacija atskirose Salyse, taciau triksta atskiry
Saliy patirti i bendra visumag sujungiancios
sociologinés perspektyvos. Nors §i problema
aktualizuota daugiau nei prie§ du deSimtmecius,
bet ji islikusi aktuali ir dabartiniu laikotarpiu.
Anot Valantiejaus (2007), Siandien aktualu
»iSvalyti empirikai uzkimstas sociologijos miesto
gatves® (ten pat, p. 22).

Negalés kaip socialinés Kkultiirinés patirties

konceptualizavimas

Negalés konceptualizavimas yra orientuo-
tas | dvi paradigmy grupes, kurias analitiniame
lygmenyje galima apibrézti gana lengvai:

° negalé kaip patologija, anomalija ar sutri-
kimas (medicininos diskursas), nukrypimas
nuo tam tikry socialiniy kultiiriniy normy
(socialinés deviacijos);

° negalé kaip socialinés patirties ir kaip
saveikos su socialine aplinka iSraiska.

Negalés kaip patologijos koncepcija buvo
daug mety naudojama nepakankamai ja kvestio-
nuojant. Nors §io modelio ribotumai aiskiai
pastebimi, taciau tai jam nesutrukdé tapti, anot
Pfeiffer (2001), kultGriniu imperatyvu ir igauti
socialinés dogmos statusa. Nors pastaruosius
desimtmecius medicinos diskursas, lémes kli-
nikinio-korekcinio darbo su neigaliaisiais modelio
susiformavima, yra stipriai kritikuojamas, taciau
realyb¢je yra daug jo latentisky egzistavimo
apraisky (Ruskus, Mazeikis, 2007).

Negalés angly kalba (angl. disability)
semantikoje yra uzkoduota gebéjimy sutrikimo
paradigma. Neigalumas kaip dis/geb&jimuy (angl.
dis/ability) iSraiSka, kas reik$ty gebéjimy sutri-
kima, neigima, arba, atvirksciai, jy mistifikavima
ir hiperbolizavima, kai sunku paaiskinti i§skirtiniy
gebéjimy egzistavimg. Anot Rothenberg (1998),
vaiky, turin¢iy negale, gebéjimy iSskirtinumas
zmones trikdo: ,,Kai kurie nepaprastai gabis, bet
ty gabumy uzsidar¢ neparodo. Kiti — labai buki,
bet kai kuriose srityse yra nepaaiSkinamai
genialls; ta sunku suprasti, ir tai taip pat gasdina“
(ten pat, p. 29).

Kaip atsvara pozitriui { negale kaip i
individualia problema, salygota sutrikimo ar
nukrypimo nuo normy, susiformavo socialinis
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negalés modelis. Socialiniu negalés modeliu ne tik
formuojamas pozityvus visuomenés pozilris |
nejgaliuosius, negalé traktuojama kaip socialiné
problema, kuriai spresti reikalinga tam tikra
politiné valia. Socialinis modelis apibrézia nejga-
luma per asmens santykio su aplinka dimensijas —
nepritaikyta  aplinka, neigiamos nuostatos,
profesionaly kontrolé ir kt. Anot Oliver (1996),
socialinio negalés modelio idéja yra pasakyti, kad
negalés problema turi bati  sprendziama
kolektyvinio veikimo, o ne vien tik individualio-
mis pastangomis — gydant, reabilituojant, normali-
zuojant. Socialinis negalés modelis skatino
Ivairiau interpretuoti negalés patirti per asmens
santykio su aplinka dimensijas, per tiesiogines
zmoniy patirtis. Socialiniu negalés modeliu buvo
siekiama, kad instituciné tvarka tapty atviresné
savo pacios pertvarkymo galimybéms, kurios biity
orientuotos 1 realius nejgaliyju socialinés atskirties
problemos  sprendimus.  Socialinio negalés
modelio pagrindu kuriamo ,,Zinojimo paskirtis —
transformatyvi, t.y. kritiné ir pertvarkanti“
(Valantiejus, 2004, p. 681).

Veikiant gyvenimo filosofijos idéjoms
atkreiptas démesys i gyvenamosios patirties (angl.
lived experience) svarba konceptualizuojant
negalg. Gyvenimo filosofijos objektas, apibréztas
kaip ,,ne kas kita kaip tai, kg kiekvienas atpaZzista
esant savo patyrime* (Tatlyté, 2008, p. 8), skatino
negalés kaip socialinés patirties (angl. social
experience) interpretavimg mokslo darbuose
(Ferguson, Ferguson, Tylor, 1992). Socialinés
patirties nuostata nurodo | tai, kad negalé¢ yra
peraugusi patologinio diskurso ir individualios
patirties lauka, uz kurio ,.atsiveria visiems zmo-
néms bendra tiesa® (Oe, 2001, p. 200). Negalé
kaip socialiné patirtis gali ir turi bti ,,matuojama‘“
bendrazmogiskais kriterijais — i§8tkis, kova, kaita,
asmenybés transformacija, kuriuos iSgyvena kiek-
vienas zmogus skirtinguose gyvenimo etapuose ar
situacijose. Todél negalé, kaip vienas i§ daugelio
zmogaus patiriamy iSbandymy, kriziy gyvenime
veda ne tik { neviltj, skausma, pesimizma, bet ir |
asmenybés branda, dvasinj augima.

Gyvenimo dinamiSkumu ir kirybingumu
besiremiantis negalés konceptualizavimas buvo
kaip atsvara racionaliam, abstrak¢iam pazinimui,
kuris ,,émé vis labiau primesti gyvenimui savo
tuscias abstrakcijas® (Rubavicius, 2003, p. 53).
Kaip atsvara pasirinkta negalés konceptuali-
zavimui gyvenimo filosofija ,,yra gyva, paslanki
filosofija ir nereikalauja ypatingo metodo. <...>.
Gyvenimo filosofija vengia abstraktaus ir sunkiai
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suprantamo kalb&jimo* (Tatlyte, 2008, p. 8).
Gyvenimo filosofija skatino tyréjus moksle ieskoti
Lturtingesniy ir judresniy mastymo formy nei
formalioji logika* (Tatlyte, 2008, p. 13).

Barnes ir Mercer (2001, p. 524) teigimu,
nuo XX a. 8-0jo deSimtmecio JAV labai stipriai
iSaugo raSymai apie savo neigalumo socialines
patirtis. Tai [émé alternatyvios nejgaliyjy spaudos
atsiradima. Viena vertus, negalés kaip socialinés
patirties aktualizavimu buvo siekiama stiprinti,
anot Barnes ir Mercer (2001), visuomenés samo-
ninguma parodant, kad negalé néra tik individuali
problema ir kad jai reikia ne tik medicinos
sprendimy ir individualiy poky¢iy, bet ir socialiné
patirtis, kurig reikia iSmokti iSgirsti, perskaityti
spaudoje, knygose, pamatyti televizijoje. Antra
vertus, negalés kaip socialinés patirties koncep-
tualizavimas sudaré prielaidas negalés kulttiros
fenomeno iskilimui ta prasme, kad negalés kultiira
gali biiti traktuojama kaip negalés socialinés
patirties valorizacija. Anot Mercer ir Barnes
poziiiriui | negalg kaip sutrikima-skirtinguma, dél
kurio kyla gédos, saves gailesCio jausmai, ir
pabrézia solidarumo ir pozityvaus identifikavimo
svarbg. Taciau kartu tai buvo ir neigaliyju kaip
tam tikros visuomenés grupés politinés galios
stiprinimo veiksmas. Nejgalieji ne tik rasé, bet ir
iSreiké protesta dél aplinkos neprieinamumo
Sliauzdami gatvémis, prirakindami save prie
autobusy, blokuodami kelius (Pointon, 1999, cit.
i$ Barnes ir Mercer, 2001, p. 524).

Taigi, negalés kultira yra ne tik kaip
nejgaliyju unikalios socialinés patirties aktuali-
zavimo iSraiSka, bet ir kaip neigaliuosius soli-
darizuojanti galios aspektu jéga. Negalés kultura
kilo i§ neijgaliyjy pasiprieS§inimo juy opresinei,
atskirties situacijai visuomenéje, todél galima
traktuoti, kad jos iStakos gliidi negalés politikos
(angl. disability politics) judéjime. Ferguson,
Ferguson ir Tylor (1992, p. 301) pazymi, kad
kalbéjimas apie negalés socialines patirtis soli-
darizavo nejgaliuosius ir igalino itakg visuomenei
daran¢iam kalbéjimui. Negalés kulttiros ir negalés
politikos santykis yra esmingas, nes nejgalieji,
anot Barnes (2003), visais laikais kiiré mena ir
menas buvo naudojamas ju terapijai, taCiau ilga
laikg neigaliyju santykis su menu buvo grin-
dziamas paternalizmu — kaip pagalba psicholo-
giskai prisitaikyti prie negalés, kaip reabilitacijos
priemoné. Toks depolitizuotas neigaliyju santykis
su menu sustiprino negalés kaip individualios
tragedijos koncepcija, palaiké neigaliyjy socialinj
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pasyvuma. Tik palyginti neseniai XX a. pasku-
tiniais deSimtmeciais nejgaliyjy kuriamas menas
tapo kolektyvinés ir individualios emancipacijos
jéga, kuri skatina neigaliyjy socialini aktyvuma,
igalina pasitikéti savo galimybémis.

Negalés kultiiros fenomeno konceptuali-
zavimas yra labai svarbus, nes uzpildo labai
reikalinga kultiriniy mediumy erdve. Anot
Martinkaus (2004), kitonisSkumas yra nepatogus
kultiirai ir visada kelia problemy. Donskio (1994)
teigimu, visuomenéje svarbu ,.kultiriniy mediu-
my“ egzistavimo pripazinimas. ,,Zmogus sudétin-
game, prieStaringame, neretai jam prieSiSkame
pasaulyje adaptuojasi, isitvirtina, save isreiskia ir
tobulina tomis formomis, kurias jam suteikia
kultira®“ (Donskis, 1994, p. 29). Visuomenei,
linkusiai | pagrinding kulttra, neigaliyjy kulttrinis
mediumas realiai neegzistuoja, t. y. nefunkcionuo-
ja kaip kultiiros fenomenas. Dél skirtingy sociali-
nés ir kulturinés veiklos lygmenu nekomunikabi-
lumo atsitinka taip, jog zmogus siekia susitapatinti
su masine, vienmate kultdira, atsiribodamas nuo
nejgaliyjy bendruomeniy kuriamos kultiiros.

Kulttiros normy ir negalés santykis labai
graziai atsispindi Ingstad ir Whyte (1995) pa-
teiktame savo asmeninés patirties pavyzdyje. Ste-
bédami Alhambra miesto grozi ir Sierra Nevada
didybe, jie pamaté uzrasa: ,,.Duokite iSmaldos,
néra nieko blogiau pasaulyje, kaip buti aklam
Grenadoje* (ten pat, p. 6). Sis uZradas isreiskia
idéja, kad néra nieko blogiau, kaip biti aklam, kai
aplink supa istabus grozis, kaip ir néra nieko
blogiau biiti su proto negale ten, kur ypac
sureikSminami ir vertinami mokymosi pasiekimai,
taip pat kaip néra nieko blogiau kaip biti luosam
ten, kur reikia daug fizinés jégos uzsidirbti
i§gyvenimui.

Ingstad ir Whyte (1995) pazymi, kad
Europoje ir Amerikoje apibréziant negale didelis
vaidmuo tenka autonomijos ir priklausomybés
diskursams. Negal¢ apibréziama kaip autono-
miskumo praradimas, o priklausomybé yra kaip
pagrindiné problema, su kuria susiduria neigalieji.

Vehmas (2004) pastebi, jog miisy visuo-
mengje stokojama mobilumo sampratos lankstu-
mo. Ototake (2003) savo asmeninio gyvenimo
patirtimi drasiai ir akivaizdziai teigia: galima
vaiks€ioti ir neturint kojuy. Taciau ,kultiriniai
normalizacijos reZimai nesivarzo pavadinti mus
nenormaliais* (TereSkinas, 2002, p. 13).
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Kultiara kaip reikSminga globalizacijos
dimensija

Egzistuoja didelé globalizacijos interpre-
taciju ivairove. Tomlinson (2002) sitlo globa-
lizacija suvokti kaip daugybe vienalaikiy ir
kompleksiskai susipynusiy procesy, apimanciy
ekonomikos, politikos, kultiiros, technologiju
pokyc€ius, zymincius sustipréjusi Zmoniy susie-
tuma, geografiniy erdviy susitraukima dél greito
mobilumo galimybiy ir kt. Todél globalizacija
aprépia  visokio  pobiidzio  priestaringumus,
pasiprieSinimus ir atsiveriancias jégas.

Néra vienareikSmisko sutarimo, ar glo-
balizacija yra nauja visuomenés raidos pakopa, ar
zymi tam tikrg istorinj tgstinuma. Morley (2004),
Bhattacharya (2004) poziiriu, globalizacija zymi
istorinj testinuma, todél néra naujas fenomenas.
Morley (2004) sitilo apie globalizacija kalbéti kaip
apie kontekstq. Tomlinson (2002, p. 42), rem-
damasis A. Giddensu, globalizacija siiilo suprasti
ne kaip Siaip iSkylanc¢ia modernybés tarpsnyje, o
kaip ,,modernybés pasekme®. Rizvi ir bendra-
autoriai (2007), remdamiesi Bordieu, globalizacija
siilo suprasti kaip ideologijq, kuri tarnauja
pateisinti pirmiausia tam tikrus ekonominius ir
politinius interesus. Globalizacija yra apgalvota
ekonominés liberalizacijos projekto ideologija,
kuri orientuoja individus ir valstybes paklusti
rinkos jégoms. Steger (2008, p. 28) konstatuoja,
kad egzistuoja per didelé globalizacijos termino
interpretacijy ivairove, todél sitlo globalizacija
traktuoti kaip tam tikra socialine situacijq, kaip
tam tikry socialiniy procesy visumgq.

Dar sunkiau nusakyti, kada prasidéjo glo-
balizacija. Yra tyréjy, kurie globalizacijos
uzuomazgas izvelgia Renesanso epochoje. Taciau
dauguma tyréjy sutaria, kad globalizacija su-
klestejo XX amziuje mazdaug 1970-aisiais
(Stienstra, 2003) arba 1983-aisiais (Sabourin,
2000). Apie 1990-uosius globalizacija tapo ypac
madingu terminu (Boli, Elliott, Bieri, 2004;
Bhattacharya, 2004, p. 4).

Nepaisant iSsiskirian¢iy pozitriy  dél
globalizacijos apibrézties ir atskaitos tasko, pri-
paZzistama, kad globalizacija Zymi fundamentalius
visuomenés  socialinio gyvenimo  pokycius
(Stanford Encyclopedia of Philosophy, 20006),
kurie Siandiena apima visas gyvenimo sritis. Tai
aiSkiai matyti pagal iSskirtus globalizacijos tipus
(Jorge, 2009):

° Ekonominé globalizacija — daugianaciona-
linily imoniy iskilimas ir iSplitimas bei
pasaulinés finansy rinkos susiformavimas.
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° Politiné ir kariné globalizacija — tarptautinés
organizacijos, politiniy interesy iSplitimas {
regionus ir tolimesnes negu kaimynines
Salis.

° Sveikatos ir aplinkos globalizacija — kelian-
tis grésme aplinkai ligy paplitimas ilgomis
distancijomis.

° Informacijos globalizacija — informacijos ir
ziniy iSplitimas geografiskai nutolusiose
teritorijose.

° Socialiné ir kulturiné globalizacija — tarp-
kultiiriniy kontakty iSaugimas bei jvairia-
pusiai mainai tarp visuomeniu.

Taciau daugelis diskusijy sukasi apie
ekonomikos, politikos, aplinkos, rinkos globa-
lizacija. Problemiska tampa tai, kad daugelio
socialiniy problemy analizé yra jréminama rinkos
kontekste. Power (2000) atkreipia démesi, kad
Svietimas traktuojamas kaip vienas i§ rinkos
elementy. Anot Rizvi ir bendraautoriy (2007), dél
globalizacijos itakos Svietimo sistemoje ivyko
stiprus posiikis nuo socialiniy kultiriniy prie
ekonominiy ugdymo tiksly. Neoliberalios eko-
nomikos projektas stipriai isiskverbé i Svietimo
sistema, kuriai vienas pagrindiniy keliamy tiksly
yra parengti specialistus, atitinkancius globalios
ekonomikos reikalavimus ir galin¢ius konkuruoti
globalioje rinkoje. Keliama problema, kad per
daug daznai pamir$tamas socialinis globalizacijos
aspektas (World Commission on the Social
Dimension of Globalization). Tomlinson (2002)
atkreipia démesi i tai, kad viena svarbiausiy
globalizacijos dimensiju yra kultiira, nes suteikia
galimybe¢ pamatyti reiSkinius i§ {vairesnés,
subtilesnés perspektyvos negu ekonominis, rinkos
aspektas. Nors kultiiros reikSm¢ globalizacijai
pervertinti biity sunku, tac¢iau Tomlinson (2002)
pozitiriu pasitaiko nepakankamai argumentuoty
teiginiy, pvz.: ,,Zmoniy visuomenés globalizacija
priklauso nuo to, kokiu mastu kulttriniai santykiai
veikia ekonomines ir politines struktiras®
(Waters, 1995; cit. i$ ten pat, p. 32).

Globalizacijos procesy sutrauktos erdveés
(angl. shrinked space), teritorijomis nuzyméty
riby iSnykimas (angl.  deterritorialization),
intensyvus zmoniy tarpusavio susietumas (angl.
interconnectedness), atrodo, sudaro palankias
prielaidas kultiros riby perzengimui. Taciau
Mazeikis (2005, p. 326) pazymi, kad ,.globali-
zacijos galios nereikéty perdéti. Lokalus Zinojimas
yra stiprus dél savo santarvés, ir dazniausiai ne
lokalizmas taikosi prie globalizacijos, o globali-
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zacijos nariai mokosi lokalinés hermeneutikos®.
Sis pastebéjimas tarsi jsikiinija pla¢iai paplitu-
siame posakyje »mastyk globaliai, veik
lokaliai®.

Anot Dzezulskio-Duonio (2003, p. 192),
klaidingos prielaidos dél kultiry ivairovés
iSnykimo atsiranda tada, kai remiamés statiskos,
nekintanCios kultiros koncepcija, kas néra
savaime suprantamas dalykas. PrieSpriesa tarp
kaitos ir tradicijos yra laikoma pamatine kulttiros
itampa, laiduojancia kulttrai gyvastj.

Kulttrinis  kontekstas yra reikSmingas
analizuojant globalizacijos poveikio jégas, nes jis
yra kaip filtras, su kuriuo susidirus globalizacijos
jégos yra priverstos keisti savo krypti ir pagreiti.
Tai rodo, kad ,globalizacija néra vienpusis
procesas, didziulémis globalinémis struktiiromis
nulemiantis ivykius, o bent jau sudaro galimybe i
globalinius procesus isikiSti vietiniams vyks-
mams* (Tomlinson, 2002, p. 35). Pavyzdziui, nors
beveik visur galima rasti McDonald it MTV, bet
skirtingose visuomenése jie turi skirtingg prasme
(Ray, 2007).

Globalizacija skatina kultiry dialoga,
taiau negalima vienareikSmiskai pasakyti, kad
globalizacija sulieja kulttiras | bendra Kkatila.
Globalizacija kuria nauja globalizuotq kultiirq,
kuri yra ne vien tik esamy kultiry paskiry
elementy susiliejimas i visuma, bet ir atsiradimas
i$ esmés naujy elementy, kuriuos inkorporuoja
egzistuojancios kultiros. Peterson, Wunder,
Mueller (1999) sitilo skirti objektyvig globali-
zacija (angl. objective globalization) ir subjek-
tyvia globalizacija (angl. subjective globalization).
Objektyvi globalizacija pasireiskia kaip augantis
tarpusavio susietumas, susisaistymas. Tas tarpu-
savio susisaistymas stipriai veikia vertybes, id¢jas,
ekspektacijas, identiteta — t. y. Zmoniy pasaulé-
jauta. Subjektyvi globalizacija apima identitety ir
pasauléziiiros nuolating redefinicija, kuri kyla i$
Zmoniy tarpusavio tiek dialogo, tiek konfron-
tacijos, kurig salygoja globalizacija. Kulttrinis
identitetas jau negali biiti sutapatintas su Salies ar
geografine teritorija  (Power, 2000). Sioje
perspektyvoje kultiira turéty biiti suvokiama kaip
sudaryta i§ daugybés diskursy, kuriuos galima
apibrézti kaip nuolatines komunikacijas. Kulttros
elementai — vertybés, pasauléziiira, poZitiriai —
tampa ne nekintami, o nuolat diskutuojami per
santyki su kitomis kultiromis. Tomlinson (2002)
poziiiriu, globalizacija griauna misy ,kultiiros®
suvokimo biida, kai kultira nuo seno buvo
siejama su pastovios vietoves idéja.
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Globalizacija sukuria galimybe vykti tarp-
kult@iriniams debatams virtualioje erdvéje, kuri yra
teritoris$kai neutrali bet kurios kultiiros atzvilgiu.
Virtuali erdvé kritikuojama dél to, kad joje néra
socialumo aplinkos, kad jos nariy nesieja
giluminiai isipareigojimai, kad virtuali erdvé
nesukuria nattiralaus holistinés aplinkos pojtcio
(Slapkauskas, 2004, p. 136). Nepaisant i3sakytos
kritikos, interneto sukurtos virtualios erdvés jvar-
dijimas ,,septintuoju kontinentu (Slapkauskas,
2004, p. 134) yra nuoroda i Sios erdvés stipry
itakingumg zmoniy socialiniam gyvenimui. Glo-
balizacija naujy komunikaciniy technologiju déka
sukure iSskirtines neigaliyjy interaktyvaus bendra-
vimo galimybes internetinéje erdvéje. Kuriamos
interneto svetainés, kurios ne tik padeda zmonéms
bendrauti tarpusavyje, bet ir iSnaudoti teikiamus
iSteklius nejgaliyju gyvenimo kokybei gerinti
(Tannessee Disability Pathfindre. An Internet
Community and Statewide Helpline.). Ypac tai
svarbu zmonéms, turintiems labai rety negaliy. Jie
gali bendrauti su panaSaus likimo Zmonémis
internetu ir Sitaip susikurti ir palaikyti savo
identiteta. Wee ir kolegos, apzvelgdami Singaptiro
patirti, pazymi, kad interneto sukurta komu-
nikaciné erdvé padeda mazinti barjerus ne tik tarp
Zzmoniy su negale ir be negalés, bet ir sujungia i
bendra visuma skirtingy negaliy Zmones.

Globalizacija galinga jéga, veréianti
pastaruoju metu vis garsiau bugstauti dél to, kad
bus nutrinti kultiriniai (ypa¢ mazy tauty)
savitumai ir iSkils visa apimanti, vieninga
,globaliné kultira® (Tomlinson, 2002, p. 79).
Taciau Tomlinsono itaigi analizé parodo, kad
galima pastebéti tik pavirSutiniSky  kultiiry
susiliejimo Zenkly, nes i$ tiesy ,,sudétingi, reflek-
syvis ir nenuolaidiis yra tikrieji, konkretiis kulttry
atsakai modernybei (ten pat, p. 105). Nepaisant
neriboty globalizacijos mobilumo galimybiuy,
kultiira ,néra paprasCiausiai perkeliama, o tik
imituojama, pavirSutiniu biidu transformuojama.
PavirSutiniy transformacijy slinktis tampa esminiu
naujosios visuomenés pozymiu: be jokios gelmés
aktualizavimo dauginamos daikty ir elgesio
kopijos, gyvenimo ir tikéjimo stiliai* (Mazeikis,
2005, p. 213). SparCiai plintantys vartotoju
kultiiros produktai, pvz., McDonald, Coca-Cola,
Disney, Nike, MTV, verCia susimastyti apie
,»McPasaulio“ (angl. McWorld;, Zwingle, 1999,
cit. i§ Cultural Integration, 1999) suklestéjima.

Siandieninéje visuomenéje islieka vis
maziau negalés kaip koncepcijos traktavimo
skirtumy. Tam didelés itakos turi globalizacijos
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teikiamos galimybés internacionalizuoti zinias
apie negalg¢ (Rioux, 2001). Tokios organizacijos
kaip PSO deda daug pastangy, kad buty pasiektas
konsensusas konceptualizuojant negale. Taciau
iSlicka daug keblumy analizuojant negalés so-
cialinés kultiirinés patirties savitumus. Ingstad ir
Whyte (1995) atkreipia démesi i tai, kad koncep-
cija ,negalé” yra Vakary Europos ir Siaurés
Amerikos diskursas ir néra taip pat intensyviai
vartojamas kitose pasaulio Salyse. Stone (2005)
pazymi, kad daug kalby stokoja kaip apibendri-
namosios reikSmés zodzio negalé, todél vartoja
daug konkreciy zodziy — aklas, kurcias ir pan.
Todeél galima teigti, kad jo besalygiskas taikymas
tarpkultiiringje analizéje suteikia painumo. Besa-
lygiskas negalés koncepcijos taikymas visose
kultiirose gali buti jvardijamas vakarietinimu,
europeanizacija — jie sudaro globalizacijos
kritikos viena i$ aspekty.

Negalés Kkultiiros fenomenas
diskursy tarpkultiriniy
kodas

kaip negalés
saveiky prasminis

Globalizacija kuria socialing realybe,
kurios laika, vieta ir kitus pozymius sunku
identifikuoti. Globalizuotoje socialinés realybés
erdvéje cirkuliuoja tam tikri kodai, kurie irémina
saveikaujancius elementus prasmeés aspektu.

Manoma, kad negalés kultiira visada
egzistavo, tik neturéjo visuomenés pripazinimo
(Disability Culture; Chance, Bullitis, 1999;
Barnes, 2003). Viena vertus, pripazinimo stoka
gali buti siejama su neijgaliyjy segregacija nuo
visuomenés, su neigiamu visuomenés poziiiriu i
nejgaliuosius, su negalés kaip individualios tra-
gedijos ir patologijos konceptualizavimu. Antra
vertus, negalés kultiiros fenomeno pripazinimas
rodo stiprius zmoniy samonés pokycius kulttiros
aspektu. Anot Barnes (2003, p. 4), vakarietiskoji
kultira yra perpildyta negatyviais neigalumo
ivaizdziais ir simboliais, tode¢l gali buti trak-
tuojama kaip iSskirtinai zmoniy be negalés kul-
tiira, kuri grindziama Zmoniy be negalés normo-
mis ir vertybémis. Pasak Barnes ir Mercer (2001),
negalés kultiros rysSkesniam iskilimui XX a.
pabaigoje turéjo didelés itakos kultiiros koncep-
tualizavimo pokyciai, kurie siejami su moksli-
ninky Hall, Williams, Woodward, Inglis vardais.
Ju kultiros studijose atkreiptas démesys i
subordinacini, hierarchinj visuomenés skirstyma,
grindziamg lyties, rasés kategorijomis. Subordi-
nuojamos grupés generuoja ,kontrkultiras®,
kurios formuoja kulttrini konflikta su domi-
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nuojan¢ia grupe. XX. a. septintajame deSimt-
metyje Sios studijos pagrindini démesi skyré
jaunimo subkultiroms. Vélyvaisiais praéjusio
amziaus deSimtmeciais tyringjimy lauka dél post-
modernizmo jtakos papildé socialiniy kulttriniy
skirtumy diskursas, apimantis amziaus, seksualu-
mo, lyties, taip pat nejgalumo temas ir jy kuriamas
subkultiiras. Be to, kad paminétos visuomeneés
grupés ineSa savo indéli | pagrinding kultiira,
kurdamos muzikos, literatiiros ar kitus kurinius,
jos formuoja alternatyvy gyvenimo stiliy. Todél
subkultiiros yra svarbus socialinius pokycius
generuojantis mechanizmas, nes reprezentuoja
augant] nepasitenkinima dominuojancia kulttra
(Hall, Jefferson, 1976, cit. i§ Barnes, 2003).
Negalés zenkly kultiiroje galime rasti nuo
antikos laiky. Anot Barnes (2003), nejgalumas ir
kancia buvo laikomi svarbiais prerekvizitais kiiry-
bingumui. Daugelis tyrinétojy pamini aklg antikos
laiky graiky dainiy Homera, gyvenusi VIII a. pr.
Kr. Muzikos pasaulyje gerai Zinoma akla pianisté
austré Maria Theresia von Paradis (1759-1824),
kuri koncertuodama apkeliavo daug Europos
Saliy. O zinomas kompozitorius W. A. Mozartas
specialiai jai sukiiré¢ koncertg pianinui su orkestru
(Gudonis, 1996, p. 75). Daugeliui zinoma rasytoja
ir aktyviste, atstovavusi nejgaliy Zmoniy intere-
sams, inteligentiSka moteris, amerikiet¢ Helen
Keller (1880-1968). Zmonijos istorijoje buvo
daug zinomy talentingy menininky, rasytojuy, mu-
zikanty, mokslininky, turéjusiy negale. Anot Gu-
donio (1996, p. 71), galima suskai¢iuoti per 200
aklyjy, kurie pasieké auksta profesionaluma skir-
tingose srityse. Taip pat autorius pazymi, kad tais
laikais, kai dar nebuvo akiniy, aklais buvo jvar-
dijami visi, kurie turéjo regéjimo sutrikimy, tokiy
kaip trumparegysté ir kt. (Gudonis, 1996, p. 72).
Pasak Gudonio (1996, p. 75), nors ta-
lentingy aklyjuy buvo visais laikais, taciau rySkus
ju pagauséjimas pastebimas po XVIII amziaus. I§
visy zinomy aklyjy tame amziuje gyveno ir kure
10 (4,72%); XVII-XIX a. — 49 (23,12%);
XIX a. — 50 (23,59%); XIX—XX a. — 73 (34,44%).
Kaip teigia Gudonis, zinomy aklyjy atsiradimas
atskirais visuomenes istorijos periodais yra stipriai
susijgs su pozityviais visuomenés socialinés
raidos procesais. Homero fenomeno iskilima
galima paaiSkinti giliomis kultiros tradicijomis
senovés Graikijoje. Siandieng nebity Zinomas ir
aklas romény politikos veikéjas A. K. Cekas (312
m. pr. Kr.), jeigu romény teiséje nebiity numatyta,
kad gyvenimo eigoje apakes senatorius turi teisg
testi savo veikla tose paciose pozicijose (Gudonis,
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1996, p. 75). Labai iSaugusi aklyju kaip ryskiu
asmenybiy skai¢iy pradedant XVIII a. galima
paaiskinti tuo, kad Zymieji to meto mastytojai
tokie kaip Didro savo darbuose pozityviai kalbéjo
apie aklyjy galimybes ir iSskirtinius sugebéjimus.
Skaitydami Helen Keller biografija taip pat galime
suprasti, kad jos tévai buvo labai iSsilaving
zmongs ir jokiu biidu nesutiko, kad dé¢l aklumo ir
kurtumo dukrai biity apribotos galimybés mokytis.
Tod¢él pradzioje jie tam pasamdé privaty
mokytoja. Be to, XVIII a. antroje puséje atsirado
pirmosios kurciyjy ir aklyjy mokyklos.

Stebint i§ Siy dieny perspektyvos, negalés
kultiiros Zenklai yra igave daugiau kolektyvinés
raiSkos simbolika, kurie nurodo i negalés kultira
kaip socialinj judéjima. Anot Wolbring (2006),
pasaulyje yra daug negalés kultiros Zenkly, tokiy
kaip Londono nejgaliyju meno forumas, dvisa-
vaitinis nejgaliyju kabareto klubas Tabernacle
Meno centre vakary Londone. Bullitis, Chance,
Doyle (1999) nurodo negalés kultiros Zenklus,
tokius kaip Islington neigaliyjy muzikos festivalis,
vykstantis Londone nuo 1996-yjuy, Art&Soul
festivalis 1999-aisiais Los Andzele, kur susirinko
daugiau kaip trys tikstanciai dalyviy; DADAA
(angl. Disability in the Arts, Disadvantage in the
Arts, Australia) tinklas Australijoje. Bet Barnes
(2003) pazymi, kad negalés kultiira kaip judéjimas
negali biiti susiaurinama nejgaliyjy siekiu
dalyvauti pagrindingje kulturoje.

Anot Geertz (2005), kultiira nurodo |
zmoniy siekius suprasti save ir kurti savo
bendrijas. Wolbring (2006) pozitriu, negalés kul-
tira sudaro bendra nejgaliyju priespaudos ir
pasiprieSinimo istorija, neigaliyjy patirties pa-
grindu kuriamas menas kaip muzika, dailé,
literatira, kuriami simboliai ir kalba, unikali
pasauléziiira, vertybiy ir nuostaty sistema,
nejgaliyjy gebéjimas didziuotis savo identitetu.
Paminéti elementai yra universaliis ir vitaliski,
todel sujungia nejgaliuosius kaip socialing grupe,
nepaisant skurdo, socialinés izoliacijos, iSsila-
vinimo, riboto mobilumo. Negalés kultiira iskilo i§
patirtos priespaudos gelmés ir jégu, kurios sieke
nejgaliuosius segreguoti. Negalés kulttira plétojosi
visur, kur nejgalieji buvo kartu — ligoninése,
internatuose, kaléjimuose, konferencijose, semi-
naruose. Sia prasme negalés kultiira galime sieti
su modernizmo suformuotu individo ,,refleksyviu
gebéjimu prizitréti ir pertvarkyti savimonés
identiteta” (Valantiejus, 2004, p. 678). Manoma,
kad globalizacija savitai stiprina ir inspiruoja
reflektyvuma. Anot Kaspersen (2000, p. 88),
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reflektyvumas suintensyvéjo atsiradus masinés
komunikacijos priemonéms. Reflektuoti negalés
socialing patirti skatina, Albrecht (2004) pozitiriu,
globalizacijos sukurtas pasaulio susisaistymas,
virtuali erdvé, leidzianti pastebéti negalés
problemas ir atokiausiuose pasaulio krastuose, be
to, vizualiai atnesa negalés problema i kasdieni
gyvenimg, kiekvienus namus. Anot Giddens
(2005, p. 71), globalizacija — tai ,,iScentrintas ir
reflektyvus procesas, kuriam biidingas daugia-
kryptis jungciy ir kultiiros srauty veikimas. Todél
»globalizacija visiems pasaulio pilieCiams tarsi
suteikia galimybe patiems susikurti individualia
kultiiring savimong, panaudojant globalizacijos
strukttiras, jos sitlomus jrankius® (Dzezulskis-
Duonys, 2003, p. 193).

Socialinés mediacijos instrumentai, kaip
Brailio rastas, gestu/Zenkly kalba, kuria nejga-
laus asmens kultliring terpe. Anot Vygotskio
(2002, p. 33), skaityti rankomis ir skaityti akimis
yra du skirtingi psichologiniai procesai, nepaisant
to, jog jie atlicka ta pacia kultiring funkcija.
Ilgainiui Zmogus stipriai susigyvena su savo
kultiirinés terpés tapatumu, pagal ji konstruoja
savo gyvenimo realybe. Reindal (1998) savo
disertaciniame darbe apraso atveji, kaip kurtieji
tévai dirbtinio apvaisinimo metu pasirenka gali-
mybe susilaukti kurcio, o ne girdin¢io vaiko. Ju
pagrindinis motyvas yra tai, kad jiems bty per
sunku auginti girdintjji vaika, nes ju kulturiné
aplinka pritaikyta gerai jaustis kurCiajam. Yra
svarbu asmenims, turintiems negale, bendrauti su
tokios pacios negalios zmonémis, kad biity galima
normalizuoti  patirti  (angl. normalize  the
experience) (Rothman, 2003, p. 116), pajusti
grupés nariy tarpusavio parama ir supratima, kurie
leidzia nejgaliesiems pajusti didesng¢ savo vertg
(Hallahan, Kauffman, 2003). Kaip pazymi
socializacijos tyrinétojai, ,,socializacijos proce-
suose yra svarbi identifikacija, leidZianti asme-
nybei jaustis priklausanciai vienai ar kitai socia-
linei grupei, bendrijai, esanciai kultiiros vertybiy
neséja“ (Juodaityté, 2002, p. 56).

Turédami sinestetiniy gebé&jimy nejgalieji
kuria labai savitus meno kirinius (Ruskus,
Mazeikis, 2007). ISvystyti ypac saviti Zmoniy
gebéjimai ivardijami kaip sinestetiniai, kurie
atsiranda, nes ,,zmogaus nervy sistema sugeba
prisitaikyti prie negalés sukurdama alternatyvias
lytéjimo, uoslés, regos ar klausos patirtis,
sustiprindama egzistencini jautruma. Net sutri-
kusio intelekto atveju pastebime ryskius sineste-
tinius procesus, kai smarkiai sustipréja analitiniai,
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arba meniniai, precizikos arba abstraktumo
gebéjimai (Ruskus, Mazeikis, 2007, p. 263). Uni-
kali Brown (1998) patirtis liudija, kad sinestetiniy
gebéjimy pasireiskimas daznai yra mistiskas,
paslaptingas. Jis savo gebéjima raSyti ir piesti
kaire koja vadina raktu ,,i§ kaléjimo, kuriame
jautesi ikalintas® (p. 21), nes suteiké ,,proto lais-
ve“ (p. 17). Unikaliy geb¢jimy pagrindu for-
muojasi alternatyviis semantiniai pasauliai, kitaip
tariant, naujos kultirinés, kirybinés nisos.

Ruskus, Mazeikis (2007) pazymi, kad tokiu atveju

galima kalbéti ne apie nejgaliyju integracija i

,hormalyji“ pasauli, o ,normaliyjy“ bandymus

suvokti, patirti negale turiniy asmeny pasau-

l¢jautos pranaSumus ir naujas semantines
galimybes.

Negalés kulttros reik§minguma nusako
jos funkcijos, tokios kaip (Wolbring, 2006):

° Sutvirtinimas (angl. fortification) bendruo-
menés vertés, kuri praturtina Zzmoniy gyve-
nimus, suteikia energijos ir stiprybés
pasipriesinti opresijai;

° Suvienijimas (angl. wunification) hetero-
geniskos amziumi, socialiniu ekonominiu
statusu, lytimi, rase nejgaliyju populiacijos
tarpusavio paramai ir bendroms vertybéms;

° Komunikacija (angl. communication). Nej-
galiyjy kuriamas menas, kalba, simboliai,
ritualai padeda atskleisti save pasauliui ir
iSreiksti save kaip individa.

° Pastiprinimas (angl. recruitment). Padeda
zmonéms, turintiems negalg (ypac neseniai
tapusiems nejgaliais), pasijusti tam tikros
bendruomenés nariais, padeda lengviau
integruoti nejgaluma kaip savo identiteto
dalj, sudaro galimybe iSgyventi bendruma
(angl. belonging) grupéje.

Kulttra padeda apibrézti nejgaliuosius ne
tik kaip atskirg ir / arba atskirtyjy grupe, bet kaip
savita, unikalia visuomenés grupe, kuri naudo-
dama simbolius steigia, saugo, skleidzia ir plétoja
savo pasaulio ir saves paciy supratima. Negalés
kulttros koncepcija reik§minga, siekiant apibrézti
Zzmoniy, turin¢iy negalg, grup¢ ne tik kaip
specifiniy poreikiy turétoja bei socialinés gerovés
vartotoja, bet ir kaip kulttros kiuréja, kuris geba
kurti prasme, reikSminga zmoniy egzistencijai‘
(Tomlinson, 2002, p. 77).

Kultiira nurodo { negal¢ kaip socialini
identiteta, o ne tik kaip mediciniskai apibrézta
patologija. Anot Michalko (2002), negal¢ kaip
socialinis ir asmens identitetas pradétas suvokti
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palyginti neseniai. Salia socialinio negalés mo-
delio negalés kultira yra kokybiskai nauja di-
mensija, kuri reik§Smingai stiprina nejgaliy Zzmoniy
socialinés integracijos visuomenéje galimybes.
Socialinis negalés modelis nurodo | asmens su
negale ir aplinkos konflikta, o negalés kultiira — {
kiirybinj asmens su negale ir visuomenés santyki,
kuris skatina organiS$ka Zmoniy tarpusavio
suartéjimg per susizavéjima, nuostaba, atradimo
dziaugsma, naujas saviraiSkos formas, naujy
zmogaus galimybiy suvokima.

Negalés kultiirai kaip Zmones su negale ir
be negalés jungianciai, o ne atskirian¢iai patiriai
formuotis labai svarbus integracijos kontekstas.
Wells (1904) knygoje ,,Aklyju Salis* (angl. The
Country of the Blind) parodo, kaip aklyju slényje
preciziskai pagal ju poreikius pritaikytoje
aplinkoje matantis zmogus pasijunta prasalieciu:
,len nebuvo zodzio matyti, nei kity zodziy, kurie
nurodo | tai, kg galima matyti* (cit. i§ McDermott,
Varesne, 1995). Galiausiai yra Sokiruojamas to,
kad jis jvardijamas nejgaliuoju, nes jo akys yra ne
tokios, kaip visy kity slénio gyventoju (ten pat).
Anot Geertz, ,,Aklyjy Salyje vienaakis yra ne
karalius, o tik stebétojas* (ten pat, 2005, p. 37).
Tomlinson (2002) teigia, kad kultiira nurodo ne i
skirtumus, o { prasmg¢ Zzmogaus gyvenime:
,»Pirmutiné kulttiros priedermé ne nustatyti ir
i§laikyti skirtinguma, o kurti prasme, reikSminga
zmoniy egzistencijai. <...> Kultliriné¢ veikla gali
nulemti skirtinguma, bet tai ne tas pats, kaip teigti
kultiirg esant grindziama skirtingumo® (ten pat, p.
77). Negalés kultura nurodo i neigaliyjy pastangas
nutrinti nubrézta patologijos, kategorizacijos riba
tarp zmoniy su negale ir be negalés, kaip sieki biiti
iSgirstiems ir pripazintiems kaip savitai, unikaliai,
idomiai komunikuojanciais su juos supancia
kasdiene aplinka, kaip savitai interpretuojanciais
gyvenimo prasme, socialines problemas.

Neigaliyjy saviraiSkos mene ir kulttiroje
pavyzdziy galime rasti senovés Graikijoje ir
Romoje. Taciau negalés kultira XX amziuje
pradedant 8-uoju deSimtmeciu tarptautinio nej-
galiyjy judéjimo uz lygias teises ir galimybes
kontekste tapo orientuota | integruotos visuo-
menés kiirima (Barnes, 2003). Reflektyvi ir kritiné
socialinés  integracijos analizé¢ rodo, kad
strukttirine-funkcine paradigma gristos socialinés
integracijos teorijos, kaip normalizacija, socialiniy
vaidmeny valorizacija, inkliuzija, ,ignoruoja
socialing kultliring jvairove, skirtumus, kad
neskiria daug démesio socialiniams pokyc¢iams*
(ten pat, p. 23). Socialinés integracijos procese,
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orientuotame ne | normalizacija, o i igalinima,
turéty atsirasti naujy netikéty kiarybiniy nisy,
kuriose neigalieji isSreik$ty savitus gebéjimus.
Taigi, i nejgaliyju kiiryba ir mena zvelgiama kaip
1 dominantg, inspiruojanCia  paradigminius
pokyCius  nejgaliyjy socialinés integracijos
procese. Ir ne be reikalo, nes ,,Literatiiros ir meno
sritys visada gerokai jautresnés potencialiems
tikrovés pokyc¢iams, kuriy labai daznai nejstengia

izvelgti  ,,désnius” formuluojantys socialiniai
mokslai“ (Valantiejus, 2004, p. 515).
ISvados

Globalizacija kaip intensyvi, stimuly

gausa pasizyminti jéga nuolat transformuoja
socialing realybe. Anot Ruskaus, Mazeikio (2007,
p. 31), ,,be konstruktyvizmo, socialinése teorijose
buty pravartu kalbéti apie kiirybing paradigma,
kuri kalba ne apie jau zinomos socialinés tikrovés
konstravimg ar reformavima, o apie visai naujy
sociokultiiriniy niSy kiirimg“. Vélyvojoje moder-
nybéje konstravimo ir reformavimo paradigma
keicia reflektyvumo dominanté, kurianti pazinimo
aplinkg ir socialinius santykius. Anot A. Gid-
denso, ,,moderniasias socialines strukttiras atkuria
reflektyvis individai, gyvendami globaliai susiju-
siame pasaulyje® (cit. i§ Valantiejus, 2003, p. 24).
Pasak Tereskino (2007), reflektuodami save ir
savo kultiira, skatiname opozicines kulttros
interpretacijas, lauzome grieztas ribas ir binarias
opozicijas tarp paribio ir centro, aukstos ir Zemos
kultiiros, susimastome apie ribas to, kas suvo-
kiama, apibréziama ir iSgyvenama kaip kultira ir
nekultira. Kultiros interpretacijos gimsta i§ to,
kad, anot Castells (2005, p. 461), pasiekéme
pazinimo ir socialinés organizacijos lygj, leidzian-
ti zmogui gyventi didzia dalimi socialiniame
pasaulyje, kuriame kultira santykiauja su kultiira.

Pasak Donskio (1993, p. 27), ,socio-
kultiiriniu atzvilgiu kultiira galima apibrézti kaip
visuomenés gyvenimo ir veiklos buida™. Kadangi
kultiiros terminas negali apimti visy visuomenés
gyvenimo formy jvairovés, randasi subkultiry
fenomenai. Negalés kultira formavosi kaip
atsakas 1 negalés kaip individualios tragedijos,
patologijos konceptualizavimg ir socialing atskirti.
Taciau Siandien dar diskusijas kelia tai, kad ne
visiems yra priimtinas kvietimas didziuotis negale
(angl. disability pride) ir dziaugtis skirtingumu
(angl. celebration of difference). Negalés kultiira
turtingas savo meninés raiskos ir socialiniy pras-
miy fenomenas. Globalizacijos laikotarpio tech-
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nologijos, leidzianCios perpinti zodi, vaizda ir
garsa, sujungia skirtingy negaliy Zmoniy patirtis ir
i8gyvenimus | visuma. Negalés kultiira kaip feno-
menas zymi kultlrinius mediumus, kurie opo-
nuoja vienmatiSkumui, grindziamam strukttrine-
funkcine paradigma. Kultiira skatina Zmones be
negalés ir pacius nejgaliuosius pozityviai per
kiirybos potencialo prizme vertinti neigalumo
patirtis.

Kulttiry saveika vyksta visais laikais, nes,
anot Genzelio (1989), jokia kultiira néra uzdara
sistema. Taciau globalizacijos kontekstas suteikia
kultiry sgaveikoms savitumg ta prasme, kad
kultiiros saveikauja virtualioje erdvéje, kuri, anot
Castells (2007), yra reali, nes ,,8iy bemaciy, be-
viec¢iy simboliniy sistemy ribose mes konstruo-
jame kategorijas ir suzadiname vaizdinius,
formuojancius elgsena, inicijuojancius politika,
puoseléjancius svajones ir sukelian¢ius ko$marus®
(p. 363).
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A disability discourse is an integral part of culture as the way of life and activities of a
society. In the context of globalisation, it becomes important to know not only separate cultural
distinctions but to be aware of their contexture, because globalisation creates specific spaces linked
by very intensive interpersonal relations among people, independent of the territory and full of
intercultural communication. Global cultural space is as limitless as a universe; that is why while
analysing the tangle of cultures it is very important to find a common denominator. The article
proposes that the concept of the disability culture could express the idea of the notional code.
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Introduction

An understanding of disability and of its
importance varies with different cultures.
Research analysing the development of attitudes
towards disability shows an understanding of
disability through the course of history has
constantly changed (Ruskus, 2002). On the one
hand, culture and the values of people of a certain
country define their attitudes towards disability
(Gartner, Lipsky; Turnbull, 1991). On the other
hand, disability constantly inspires the society to
question its cultural norms and traditions
(Albrecht, 2004, p. 586). A lot of research has
been carried out to reveal the specificity of
attitudes towards, and concepts of, disability in
various countries. Barton and Tomlinson (1984,
p. 5), while talking about the development of the
system of special education, point out that a
comparative analysis of separate countries is
important for progress because it stimulates a
critical analysis of the existent situation by
avoiding defining the experiences of a concrete
country as the “norm” in respect of other
countries.

At first sight it seems that globalisation
has speeded up the plexus of intercultural
differences to a large extent. Globalisation has
strongly depolarised geographic and cultural
spaces. According to Bauman (2007), people are
moving even when physically they remain in the
same location. We travel so intensively that we
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stay in a concrete place for such a short time that
we can only be called visitors (Bauman, 2007).
Tomlinson (2002) notices that travelling, for
instance, by plane, we get to know not cultural but
globalised spaces, such as airports. It is as if this
type of travel erases cultural differences because
people find themselves in a space which they
measure in their own terms — the time of flight is
not necessarily measured in hours or geographic
spaces, but in terms of procedures in accordance
with the established order — when meals are
delivered, etc. Cultural interactions are becoming
hard to observe and record in the context of
globalisation, because “social interaction becomes
similar to the facial expressions of passers by on
the street, which is non-committal and limited
only to the eye contact. To observe these
expressions is difficult not only to the participants
of the short-term relationships themselves but also
to the experts, for whom reliable scientific criteria
slip from their hands” (Valantiejus, 2004, p. 679).
Globalisation  signifies  fundamental
changes in the development of the society. It is
important to analyse disability in the context of
globalisation because people with disability are
very vulnerable to social change in society (Soder,
1984). According to Gerber (2007), Albrecht
(2004), and Rioux (2001), it is important and
meaningful to analyse disability in the context of
globalisation; however, research in this sphere is
lacking. Holden and Beresford (2002) point out
that it is important to speak about a globalised
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response to the problems experienced by people
with disability because “territorial boundaries
become less and less important, while states can
do less and less in determining the social state of
people on the space limited by the borders of their
states” (Steger, 2008, p. 102). With the increase in
the power of trans-national corporations, separate
states become more and more involved in the
realisation of their economic interests, oriented
primarily towards a strengthening of the global
market. Holden and Beresford (2002) identify the
problem of social support for people with
disability in this context. Rioux (2001) expresses a
worry that as a result of economic and financial
globalisation, social wellbeing is going to become
increasingly more dependent on the market, while
problems of people with disability will be
encouraged to be treated as a private matter.
However, social equality and justice cannot be
achieved only by an individual participation in the
market, because they are the expression of the will
of a society to solidarity (ibid.). Also, according to
Rioux (2001), in the context of economic and
political processes one can notice some evidence
of globalization of disability. For instance, with
the globalisation of the labour market, according
to Albrecht (2004), the spread of disability has
shown an increase in developing countries
because industrialised countries export high risk
activities to the developing countries. The
problem is that the disability figures are likely to
grow in the countries with a very weak social
support system for people with disability. Thus
often discussion and research priorities are
focussed on the changes determined by the

intensification of economic and political
interactions.  However, the  socio-cultural
dimension of globalisation remains very
important. It allows people to realise how

globalisation affects the “people’s feeling of
identity, the experiences of a place and the
relationship between the personality and the place,
how it affects general concepts and values,
desires, myths, hopes and fears, which evolved in
the life of the local community” (Tomlinson,
2002, p. 30).

On the basis of the study conducted by
Peterson, Wunder, and Mueller (1999) about
social problems in the context of globalisation, we
can assume that the analysis of the intercultural
interactions of the discourse of the phenomenon
of disability is much more than a comparative
analysis of the situation of separate countries.
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According to Tomlinson (2002), while analysing
the intercultural space it is important not only to
look for cultural differences, because “differences
can be determined by the cultural activities, but it
is not the same as stating that culture is based on
differences” (ibid., p. 77). In the context of
globalisation, it is not so important to know
separate cultural differences as to realise their
intertwining, because  globalisation  creates
specific spaces, linked by very intensive
interpersonal relations among people, independent
of the territory and full of intercultural
communication. It is important to analyse
intercultural interactions in the process of
globalisation because cultural interactions take
place independent of their free will: “Due to the
changes in today’s world different cultures and
societies become dependent on each other more
than ever before” (Giddens, 2005, p. 57). The
global cultural space is as limitless as a universe;
that is why while analysing the interconnections
between cultures it is very important to find a
common denominator. In Tomlinson’s (2002)
opinion, different cultures are united by the fact
that they point to the meaning of the person’s life.

There is no unanimous opinion as to what
influence globalisation has on cultural variety.
Globalisation sceptics think that globalisation is
going to eradicate cultural differences. Others,
called the proponents of transformation by
Giddens (2005, p. 69) argue that intercultural
space is going to become not a static unified unit
but a dynamic de-territorised space. According to
Steger (2008, p. 120), in the context of
globalisation, one has to talk not only about
cultural unification but also about an interaction
between global and local elements, which causes
the appearance of new symbols in every culture
and unique cultural interactions. It is difficult to
understand intercultural interactions in the context
of globalisation because they take place in the
qualitatively new spaces, such as “spaces of
streams”  (Castells, 2005). The space of
intercultural relationships is joined into a network
by the Internet, which not only makes an
influence on the existing cultures but creates,
according to Castells (2005, p. 326), a new
“virtual reality culture”, in which an intensive
circulation of discourse takes place and which
creates the tradition of speaking, determining the
fact that “having delivered a lecture, one can
expect the same questions in Singapore, Tokyo,
Paris or Manchester” (Bauman, 2007, p. 139). In
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Postman’s (1985) opinion, communication makes
a huge influence on the formation of culture: “We
see...the reality... not the way it is, but what our
talk makes it. <...> Our means of communication
consist of our metaphors. Our metaphors
constitute the content of our culture” (quoted from
Castells, 2005, p. 326). Culture and discourse are
mutually connected because discourses ‘‘are
conditioned and formed by cultural and historical
circumstances” (Tereskinas, 2007, p. 46).

The ideas of the present paper are based
on the presumption that cultural interaction
processes taking place in the context of
globalisation presuppose the formation of unique
cultural phenomena which go beyond the limits of
a concrete culture. “The culture of disability is an
intercultural phenomenon unlimited by the border
of a concrete culture” (Peters, 2000, quoted from
Galvin, 2003, p. 675). Chance and Bullitis (1999)
also define disability culture as a global
phenomenon. Disability culture is not only a
cultural phenomenon but also a power
emancipating people with disability (Barnes,
Mercer, 2001; Barnes, 2003).

The ratio between disability and culture is
ambiguous. On the one hand, culture defines
disability and forms people’s attitudes towards
disability. On the other hand, we can see and feel
an increasing number of the pieces of art created
by people with disability. Thus culture becomes
ever more marked by the meaningful signs
dictated by disability, which is termed the culture
of disability; Gartner, Lipsky, Turnbull, 1991; or
disability culture; Wolbring, 2006). As Hallahan
and Kauffman (2003) point out, people with a
certain speciality can create their own micro
cultures. A lot of discussions are going on about
the phenomenon of the culture of the deaf.
Bullitis, Chance, and Doyle (1999) suggest talking
about the phenomenon of Culture of Down
Syndrome.

The aim of the paper is to analyse the
specifics of intercultural interactions of the
disability discourse in the context of globalisation.

Methodology and  methods. A
theoretical analysis of research literature on the
basis of contemporary works in psychology,
sociology, medicine, and philosophy. In this paper
the method is understood as “a cognitive and not
only specialised procedural practice” (Valantiejus,
2007, p. 26). In this sense, a method means “a
double-take. It names a concentrated observation,
one of the many available forms of theoretical
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gazing into the matter, based on original insights”
(Valantiejus, 2007, p. 22; italicised by the author
of the quotation). Methodology is understood as
“an ability to deconstruct and creatively
reconstruct the static systems of theoretical
propositions” (Valantiejus, 2007, p. 275). The
methodology of the paper is based on social
theory which points to the interdisciplinarity,
discursive cognition and the level of theoretical
analysis. According to Rubavicius (2003, p. 90),
post-modernism “weaves up” various philo-
sophies, ways of analysing literature and culture
without posing up a question about their
epistemological compatibility”. The lack of a
perspective of theoretical analysis has been
pointed out by Barton and Tomlinson (1984, p. 5).
In their opinion, for instance, while talking
concretely about special education and integration
of people with disability, a lot of descriptions and
statistical data are presented about the situation in
different countries. However, a sociological
perspective, joining into one whole the experience
of separate countries is lacking. Although this
problem was brought to light about two decades
ago, it remains urgent. According to Valantiejus
(2007), today it is important “to clear empirically
jammed streets of the city of sociology” (ibid,
p. 22).

Conceptualisation of disability as a socio-

cultural experience

The conceptualisation of disability is
oriented towards two groups of paradigms, which
can be easily described on the analytical level:

° Disability as a pathology, anomaly or a
disorder (a medical discourse), a deviation
from certain social and cultural norms
(social deviations);

° Disability as an expression of social
experience and an interaction with social
environment.

The concept of disability as pathology has
been used for many years without questioning it
enough. Although limitations of this model are
clearly seen, this hasn’t prevented it from
becoming, according to Pfeiffer (2001), a cultural
imperative and acquire the status of a social
dogma. And although in the last few decades the
medical discourse, which determined the
development of the clinical-correctional model of
work with disabled people, has been strongly
criticised, there are still many latent
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manifestations of it in reality (RuSkus, Mazeikis,
2007).

The semantics of the English word dis-
ability contains the paradigm of the disorder of
abilities. Disability, understood as a disorder of
abilities (dis/ability), means the negation of
abilities, or, on the contrary, their mystification
and hyperbolisation, when it is difficult to explain
the existence of exceptional abilities. According
to Rothenberg (1998), the exceptionality of the
abilities of children with disability disturbs
people: “Some of them are very gifted, but don’t
show their abilities, are very reserved. Others are
very dim, but in some spheres unexplainably gif-
ted, like geniuses; this is difficult to understand,
and this is also intimidating” (ibid., p. 29).

As a counterbalance to the attitude
towards disability as an individual problem,
caused by a disorder or a deviation from a norm,
the social model of disability has developed. This
model not only encourages a positive societal
attitude towards people with disability, disability
itself is viewed as a social problem, the solution of
which requires a certain political will. The social
model defines disability through the dimensions
of the person’s relationship with his/her
environment — an unadjusted environment,
negative attitudes, control of professionals, etc.
According to Oliver (1996), the idea of the social
model of disability debates that the problem of
disability has to be solved by acting together and
not only by an individual effort by curing,
rehabilitating and normalising. The social model
of disability encouraged a more varied
interpretation of experiences of disability through
the dimensions of the relationship of the person
with the environment and through direct
experiences of people with disability. The social
model of disability sought to make institutional
order more open to the opportunities of its own
restructuring, which would be oriented towards
real solutions of the problem of social isolation of
people with disability. “The mission of knowing,
created on the basis of the social model of
disability, is transformative, i.e. critical and
reconstructive” (Valantiejus, 2004, p. 681).

On the basis of the influence of the ideas
of the philosophy of life, attention has been paid
to the importance of [lived experience in
conceptualising disability. The subject of the
philosophy of life, defined as “something which
everyone recognises in their own experience”
(Tutlyte, 2008, p. 8), encouraged the interpretation
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of disability as social experience in research
(Ferguson, Ferguson, Tylor, 1992). The provision
of the social experience points to the fact that
disability has overgrown the areas of pathological
discourse and individual experience, beyond
which “the truth common to all people opens up”
(Oe, 2001, p. 200). Disability as a social
experience can and should be “measured” by
common human criteria, such as challenge,
struggle, change, and transformation of
personality, experienced by every person in
different periods or situations of life. That is why
disability, as one of many challenges and crises
experienced by individuals leads not only to
despair, pain and pessimism, but also to the
maturity of personality and spiritual growth.

The conceptualisation of disability based
on the dynamism and creativity of life was as a
counterbalance to the rational abstract cognition,
which “started imposing to life its empty
abstractions” (Rubavicius, 2003, p. 53). The
philosophy of life chosen to conceptualise
disability in such a way “is a lively, flexible one
and doesn’t require a special method. <...>. The
philosophy of life avoids abstract talking which is
difficult to understand” (Tatlyte, 2008, p. 8). It
encouraged researchers to look for “richer and
more mobile forms of thinking in science than
formal logics” (Tatlyte, 2008, p. 13).

Barnes and Mercer (2001, p. 524) point
out that since the 1970-ies of the last century,
writings about people’s own social experiences of
disability increased dramatically in the USA. This
caused the appearance of the alternative press of
people with disability. On the one hand, as Barnes
and Mercer (2001) notice, by making disability an
issue of social experience it was aimed at
strengthening the consciousness of society. It was
emphasised that disability is not only an
individual problem and that it needs more than
medical solutions and individual changes. It is
also a social experience, which one has to learn to
hear, to read in press and books and to see on
television. On the other hand, the
conceptualisation of disability as a social
experience made it possible for the phenomenon
of disability culture to appear in the sense that
disability culture can be viewed as valorisation of
the social experience of disability. According to
Mercer and Barnes (2001, p. 522), disability
culture is as a challenge to the attitude towards
disability as a disorder / difference causing the
feelings of shame and self-pity. It emphasises the
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importance of solidarity and positive identifi-
cation. However, at the same time it was an action
of strengthening the political power of people
with disability as a certain group in society. They
were not only writing but also protested against
inaccessibility of the environment by crawling in
the streets, chaining themselves to buses and
blocking roads (Pointon, 1999, quoted from
Barnes and Mercer, 2001, p. 524).

Thus disability culture is not only an
expression of the unique social experiences of
people with disability but also a force increasing
solidarity of these people in terms of power.
Disability culture stemmed from the resistance of
people with disability against their oppressive and
secluded situation in society. That is why it can be
assumed that its sources are with the movement of
disability politics. Ferguson, Ferguson and Tylor
(1992, p. 301) point out that talking about social
experiences of disability united people with
disability and empowered their talking which
made an impact on society. The ratio between
disability culture and disability politics is essential
because people with disability, according to
Barnes (2003), created art in all times and art was
used for their therapy, but for a long time their
relationship with art was based on paternalism —
as kind of support to get psychologically adjusted
to disability, as a means of rehabilitation. Such a
depoliticised relationship of people with disability
and art strengthened the conception of disability
as an individual tragedy and maintained a social
passivity of these people. Only relatively recently,
in the last decades of the 20" c., the art created by
people with disability became the power of
collective  and  individual  emancipation,
stimulating social activeness of people with
disability and empowering them to trust their
potential.

The conceptualisation of the phenomenon
of disability culture is very important because it
fills in a very necessary space of cultural
mediums. According to Martinkus (2004),
‘otherness’ is not convenient for culture and
always causes problems. Donskis (1994) argues
that the recognition of the existence of “cultural
mediums” in society is very important. “In the
complex, contradictory and often hostile world
men adjust, anchor, express and develop
themselves by the forms offered to them by
culture” (Donskis, 1994, p. 29). In society
inclined to the mainstream culture the cultural
medium of people with disability doesn’t really
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exist, 1.e. it does not function as a cultural
phenomenon. Due to the absence of
communication between different levels of social
and cultural activities, it happens that a person
tries to identify with the mass, one-dimensional
culture, disassociating him/herself from the one
created by the community of people with
disability.

The ratio between cultural norms and
disability is very nicely reflected in an example of
their personal experience presented by Ingstad and
Whyte (1995). While enjoying the beauty of the
city of Alhambra and the greatness of the Sierra
Nevada mountains, they saw a notice which read:
“Please give some change because there is
nothing worse in the world than being blind in
Granada” (ibid., p. 6). The message expresses the
idea that there is nothing worse than being blind
when one is surrounded by such spectacular
beauty; as there is nothing worse than have
learning difficulties in the society that puts a
particular emphasis and value on learning
achievements; also there is nothing worse than
being physically disabled in the place where one
has to be physically strong to earn one’s living.

Ingstad and Whyte (1995) also point out
that in Europe and in the USA while defining
disability a large role is allocated to the discourses
of autonomy and dependence. Disability is
defined as a loss of independence, while
dependence is a major problem encountered by
people with disability.

Vehm (2004) notices that our society
lacks flexibility in understanding the concept of
mobility. Ototake (2003), on the basis of his own
life experience, bravely and definitely states: it is
possible to walk without legs. However, “cultural
normalisation regimes unceremoniously label us
abnormal” (Tereskinas, 2002, p. 13).

Culture as an important dimension of
globalisation
There exists a great variety of

interpretations of globalisation. Tomlinson (2002)
suggests understanding globalisation as a lot of
concurrent, integrated and inwrought processes,
including changes in economics, politics, culture,
and technologies, marking the increasing inter-
connection among people, shrinking of
geographical spaces due to the opportunities
offered by fast mobility, etc. That is why
globalisation encompasses discrepancies and
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oppositions of various types as well as evolving

powers.

There is no unanimous consensus as to
whether globalisation is a new stage in the
development of society or a mark of a certain
historical continuity. In the opinion of some
researchers (Morley (2004), Bhattacharya (2004),
globalisation marks historical continuity and is not
a new phenomenon. Morley (2004) suggests
talking about globalisation as about a confext.
Tomlinson (2002, p. 42), referring to A. Giddens,
views globalisation not as evolving in the period
of modernity but as “a consequence of
modernity”. Rizvi et al. (2007), referring to
Bordieu, suggest conceiving globalisation as an
ideology, serving to justify, first of all, certain
economic and political interests. Globalisation is a
deliberate ideology of the project of economic
liberalisation, orienting individuals and states
towards conforming to the market forces. Steger
(2008, p. 28) states that there are too many
interpretations of the term of globalisation, and
suggests treating globalisation as a certain social
situation, as a totality of certain social processes.

It is even more difficult to establish when
globalisation started. Some researchers see the
roots of it in the epoch of the Renaissance.
However, most of them agree that globalisation
flourished in the 20™ c. starting with the 1970-ies
(Stienstra, 2003) or 1980-ies (Sabourin, 2000). In
about the 1990-ies, globalisation became an
especially fashionable term (Boli, Elliott, Bieri,
2004; Bhattacharya, 2004, p. 4).

Notwithstanding differences in the views
concerning the definitions and the points of
departure, it is admitted that globalisation marks
fundamental changes in the social life of society
(Stanford Encyclopedia of Philosophy, 2006),
which encompass all spheres of life today. This is
clearly seen in the types of globalisation (Jorge,
2009):

° Economic globalisation — the rise and
pervasion of multinational companies and
the formation of the world finance market.

° Political and military globalisation -
international organisations, the spread of
political interests into regions and countries
beyond the neighbouring ones.

° Health and environmental globalisation —
the spread of dangerous diseases over large
distances.
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° Information globalisation — the spread of
information and knowledge in
geographically remote areas.

° Social and cultural globalisation — the
growth of international contacts and

multilateral exchanges among societies.

However, most discussions turn around
globalisation of economics, politics, environment
and market. The problem is that the analysis of
numerous social problems tends to be carried out
in the context of the market. Power (2000) draws
our attention to the fact that education is viewed
as one of the elements of the market. According to
Rizvi et al. (2007), due to the influence of
globalisation, a sharp turn occurred in the system
of education from social and cultural aims
towards those of economic education. The project
of neo-liberal economics has rooted in the system
of education, one of the main aims of which has
become to train specialists meeting the
requirements of the global economics, able to
compete in the global market. The problem is that
too often the social aspect of globalisation is
forgotten, as pointed out by the World Com-
mission on the Social Dimension of Globalization.
Tomlinson (2002) draws our attention to the fact
that one of the most important dimensions of
globalisation is culture, because it allows seeing
phenomena from a more varied and subtle
perspective than the economic, market aspect.
Although the importance of culture for glo-
balisation is difficult to overestimate, in Tom-
linson’s (2002) opinion one can come across some
arguments that lack reasoning, e. g.: “the glo-
balisation of the human society depends on how
much cultural relations influence economic and
political structures” (Waters, 1995; ibid., p. 32).

Shrunken spaces, deterritorialization,
interconnectedness, caused by the processes of
globalisation, seem to provide favourable
conditions for trespassing cultural boundaries.
However, Mazeikis (2005, p. 326) points out that
“the power of globalisation shouldn’t be
overestimated. Local knowing is strong due to its
unity, and most often it is not localism that adjusts
to globalisation, but members of globalisation
learn local hermeneutics”. This thought is
reflected in the popular saying: “Think global, act
local”.

According to Dzezulskis-Duonis (2003, p.
192), erroneous assumptions regarding the
disappearance of the variety of cultures appear
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when we base our reasoning on the concept of a
static, fixed culture, which doesn’t go without
saying. An opposition between the change and
tradition is considered to be the main tension of
culture ensuring its vitality.

The cultural context is important while
analysing globalisation forces, because it serves as
a filter that having made an encounter with which,
globalisation forces are made to change their
direction and acceleration. This shows that
“globalisation is not a unilateral process
determining events by huge global structures; at
least it offers an opportunity for the local
procedures to interfere in the global processes”
(Tomlinson, 2002, p. 35). For instance, one can
find McDonald’s and MTV almost everywhere but
in different societies they have a different
meaning (Ray, 2007).

Globalisation stimulates the dialogue of
cultures, however, it cannot be unambiguously
stated that it pours all the cultures into one pot.
Globalisation creates a new globalised culture,
which is not only joining elements of existing
cultures into one whole but also the appearance of
essentially new elements which are subsequently
incorporated into the existing cultures. Peterson,
Wunder, and  Mueller (1999)  suggest
differentiating between objective globalization

and subjective globalization. The objective
globalisation manifests as a growing inter-
connectedness, interrelatedness. This inter-

connectedness makes a strong impact on the
values, ideas, expectations, identity — i. €. people’s
emotional attitudes. The subjective globalisation
includes a continuous re-defining of identities and
world-view, stemming out of both people’s
intercommunication and confrontation, caused by
globalisation. Cultural identity can no longer be
identified with the territory of the state or a
geographical territory (Power, 2000). From this
perspective, culture should be understood as
consisting of numerous discourses, which can be
defined as constant communications. The
elements of culture — values, world-views, and
attitudes become constantly debated through the
relationship with other cultures. In Tomlinson’s
(2002) view, globalisation destroys the way of our
understanding of “culture” when it has been
associated with the idea of a fixed locality for
ages.

Globalisation offers an opportunity for
intercultural debates in virtual space, which is
theoretically neutral in respect of any culture.
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Virtual space is criticised because there is no
social environment in it, because its members are
not connected by deep commitments, and because
it doesn’t create a natural feeling of holistic
environment  (Slapkauskas, 2004, p. 136).
Notwithstanding all criticism, the naming of the
virtual space created by the Internet’the seventh
continent” (Slapkauskas, 2004, p. 134) is a
reference to the strong impact of this space on
people’s social life. Globalisation, thanks to the
new communication technologies, created
exceptional interactive communication
possibilities for people with disability in the
internet space. Internet sites are being created
where people are not only helped to communicate
with each other but are also provided resources to
improve the quality of life (Tennessee Disability
Pathfinder. An Internet Community and State-
wide Helpline). This is of particular importance
for people who have very rare disabilities. They
can communicate with people of similar disability
via the Internet thus creating and sustaining their
identity. Wee and colleagues, while generalising
the experiences of Singapore, point out that the
communicative space created by the Internet helps
destroying barriers not only between people with
and without disability but also connects into one
whole people with various disabilities.

Globalisation is a powerful force, making
some researchers increasingly worried recently
that all cultural distinctions, especially in the case
of small nations, are going to be erased and “the
global culture”, unified and all-encompassing,
will come into being (Tomlinson, 2002, p. 79).
However, a convincing analysis, performed by
Tomlinson, shows that one can see only surface
signs of the merger of cultures, because in fact
“complex, reflective and noncompliant responses
are true and concrete responses of cultures to
modernity” (ibid., p. 105). In spite of the
unlimited mobility opportunities of globalisation,
culture “isn’t simply transferred, it is only
imitated and transformed on the surface. The
displacement of the surface transformations
becomes an essential feature of the new society:
without any depth, copies of things and behaviour,
life styles and beliefs are being multiplied”
(Mazeikis, 2005, p. 213). The rapid expansion of
consumer culture products, such as McDonald'’s,
Coca-Cola, Disney, Nike, MTV, etc. makes one
think about the flourishing of the McWorld
(Zwingle, 1999, quoted from Cultural Integration,
1999).
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In modern society, there remain fewer and
fewer differences in treating disability as a
concept. Opportunities offered by globalisation to
internationalise knowledge about disability have a
major impact here (Rioux, 2001). Such
organisations as WHO make a lot of effort to
reach a consensus in conceptualising disability.
However, many difficulties arise while analysing
the specifics of the social and cultural experiences
of disability. Ingstad and Whyte (1995) point out
that the concept of “disability” is a discourse used
in Western Europe and the North America, it is
not so intensively used in other countries. Stone
(2005) argues that in many languages there is no
superlative to denote disability; instead concrete
hyponyms are used — blind, deaf, etc. That is why
we can say that the unconditional use of the term
“disability” in intercultural analysis can bring
certain misunderstanding. The unconditional
application of disability for all cultures can be
termed westernisation or europeanisation — and
this is one aspect of globalisation criticism.

The phenomenon of disability culture as a
notional code of intercultural interactions of
disability discourses

Globalisation creates a social reality, the
time, location and other features are difficult to
identify. Certain codes, which frame the
interacting elements in the aspect of meaning,
circulate in the globalised space of social reality.

It is thought that disability culture has
always existed; only it didn’t have the recognition
of society (Disability Culture; Chance, Bullitis,
1999; Barnes, 2003). On the one hand, the lack of
recognition can be associated with the segregation
of people with disability from society, with
negative attitudes of society towards the disabled,
with the conceptualisation of disability as an
individual tragedy and pathology. On the other
hand, recognition of the phenomenon of disability
culture shows a strong shift in people’s
consciousness in the aspect of culture. According
to Barnes (2003, p. 4), Western culture is
congested with negative images and symbols of
disability, that is why it can be viewed as the
culture exclusively of people without disability,
based on the norms and values of people without
disability. According to Barnes and Mercer
(2001), changes in the conceptualisation of
culture, which occurred at the end of the 20™
century had a great impact on the more prominent
rise of the disability culture. These changes are
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associated with the names of Hall, Williams,
Woodward, and Inglis. It is in their studies of
culture that attention was drawn to the
subordinate, hierarchical division of society,
based on the categories of gender and race.
Subordinated groups tend to generate “contra
cultures”, which induce a cultural conflict with the
dominating group. In the 1960-ies of the 20" c.
these studies paid their main attention to youth
subcultures. In the last decades of the same
century the area of investigation was
supplemented by the discourse of social and
cultural differences due to the influence of post-
modernism. This discourse included age,
sexuality, gender, also disability topics and the
subcultures created by them. Besides contributing
to the mainstream culture by creating pieces of
music, literature and art, the mentioned groups of
society form an alternative life style. That is why
subcultures are an important mechanism,
generating social changes because they represent a
growing dissatisfaction with the dominating
culture (Hall, Jefferson, 1976, quoted from
Barnes, 2003).

Traces of disability can be found in
culture since ancient times. According to Barnes
(2003), disability and suffering were viewed as
important conditions for creativity. Many
researchers mention the blind Greek poet Homer,
who lived in the 8" ¢. B.C. In the world of music,
the name of a blind Austrian pianist Maria
Theresia von Paradis (1759-1824) is well-known.
She travelled with her concerts in many European
countries, while W. A. Mozart wrote a piano and
orchestra concerto especially for her (Gudonis,
1996, p. 75). An American writer and activist, an
advocate of the interests of people with disability,
a highly cultured woman Helen Keller (1880—
1968) is also known to many. In the history of
mankind, there were famous talented artists,
writers, musicians, scientists who had disability.
According to Gudonis (1996, p. 71), there are
over 200 blind people who reached high levels of
professionalism in different spheres. The author
also points out that in the times when there were
no glasses, everybody who had a visual
impairment, such as short-sightedness, etc., was
considered blind (Gudonis, 1996, p. 72).

According to Gudonis (1996, p. 75),
although there were talented blind people at all
times, a sharp increase in their numbers can be
noticed after the 18" ¢. Out of all famous blind
people in that century lived and worked 10
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(4.72%); in the 18-19" c. there were 49 (23.12%);
in the 19™ ¢. — 50 (23.59%); and in the 19-20" c.
— 73 (34.44%). In Gudonis’ opinion, the
appearance of famous blind people in different
historical periods is closely connected with
positive processes of the social development of
society. The emergence of the phenomenon of
Homer can be explained by deep -cultural
traditions in ancient Greece. Today we wouldn’t
have known the blind Roman politician
A. K. Ceksd (312 m. pr. Kr.), if the Roman law
hadn’t postulated that in case a senator becomes
blind in the course of his life he has the right to
continue his activities in the same position
(Gudonis, 1996, p. 75). A sharp increase in the
numbers of famous blind people starting with the
18" ¢. can be explained by the fact that famous
thinkers of that time, such as Diderot, in their
works wrote positively about the potential of the
blind and their exceptional abilities. In the
biography of Helen Keller we can also see that her
parents, being highly cultured people, couldn’t
agree that because of the blindness and deafness
their daughter’s educational opportunities should
be limited. That is why to start with they hired her
a private tutor. Also, the second half of the 18" c.
saw the appearance of first schools for the deaf
and the blind.

From the modern perspective, the signs of
disability culture have acquired the symbolism of
a collective expression. They point to disability
culture as a social movement. According to
Wolbring (2006), there are numerous signs of the
disability culture in the world, such as the London
Forum of the Art of the Disabled, a two-week
cabaret club Tabernacle in the Art Centre in West
London. Bullitis, Chance, and Doyle (1999) point
to such signs of disability culture as Islington
Music Festival of the Disabled, taking place in
London since 1996, Art&Soul festival in 1999 in
Los Angeles, which had more than 3,000
participants; DADAA (Disability in the Arts,
Disadvantage in the Arts, Australia) network in
Australia. However, Barnes (2003) points out that
the disability culture as a movement cannot be
limited to the striving of people with disability to
take part in the mainstream culture.

According to Geertz (2005), culture
points to the people’s aspirations to understand
themselves and create their own communities. In
Wolbring’s (2006) opinion, the disability culture
consists of a general history of oppression and
opposition of people with disability; on the basis
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of their experience art, music, and literature are
created. They created their own symbols and
language, a unique world-view, the system of
values and attitudes, and they are proud of their
identity. The mentioned elements are universal
and vital, that is why they unite people with
disability as a social group, in spite of poverty,
social isolation, education and limited mobility.
Disability culture emerged out of the depth and
forces of oppression which aimed at segregating
people with disability. Disability culture expanded
everywhere where these people stayed together —
in hospitals and boarding schools, in prisons,
conferences and seminars. In this sense, disability
culture can be associated with the individual’s
“reflective ability to take care of and to re-
structure  the identity of self-awareness”
(Valantiejus, 2004, p. 67 8), developed by
modernism. It is believed that globalisation
strengthens and inspires reflectivity in its own
way. According to Kaspersen (2000, p. 88),
reflectivity became more intensive with the
appearance of means of mass communication.
People are stimulated to reflect on the experiences
of disability by the interconnectedness of the
world caused by globalisation, by the virtual
space, allowing the exposure of the problems of
disability in the remotest parts of the world
(Albrecht (2004). Also, the fact that the problem
of disability is brought in its visual shape into the
everyday life of every household. According to
Giddens (2005, p. 71), globalisation is a
centrifugal and reflective process, characterised
by the effect of multidirectional links and cultural
streams. That is why “globalisation offers an
opportunity to all the citizens of the world to
create an individual cultural self-awareness
themselves by using globalisation structures and
instruments” (Dzezulskis-Duonys, 2003, p. 193).
Social mediation instruments, such as the
Braille system and sign language create the
cultural medium of people with disability.
According to Vygotsky (2002, p. 33), to read by
hand and by eye are two different psychological
processes in spite of the fact that they perform the
same cultural function. In the long run a person
forms strong attachments with the identity of
his/her cultural medium and construes the reality
of life in accordance with it. Reindal (1998) in his
dissertation describes a case when deaf parents
choose a possibility to have a deaf baby by way of
artificial insemination. Their main motive is that it
would be too difficult for them to raise a child
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without hearing impairment because their cultural

environment is adjusted to the deaf. For people

with disability it is very important to
communicate with other people having the same
disability in order to normalise their experience

(Rothman, 2003, p. 116), to feel support and

understanding from the members of the group,

which allows people with disability to feel a

higher self-worth (Hallahan, Kauffman, 2003). As

is pointed out by the researchers of socialisation,

“in socialisation processes, identification is

important; it allows a personality to feel belonging

to one or another social group, community, the

bearer of cultural values” (Juodaityte, 2002, p.

56).

Having synesthetic abilities, people with
disability create very special objects of art
(Ruskus, Mazeikis, 2007). These abilities develop
because “the man’s nervous system is able to
adapt to the disability by creating alternative
experiences of touch, smell, sight or hearing by
strengthening existential sensitivity. Even in the
case of learning difficulties, clear synesthetic
processes are observed, when analytical or artistic,
precision or abstraction abilities markedly
increase” (Ruskus, Mazeikis, 2007, p. 263). The
unique experience of Brown (1998) testifies that
the manifestation of synesthetic abilities often is
mysterious and weird. He describes his ability to
write and draw by his left foot as “a key from
prison in which one feels imprisoned” (p. 21),
because it gave him the “freedom of mind” (p.
17). On the basis of unique abilities, alternative
semantic worlds are being developed; in other
words, new cultural and creative niches. Ruskus
and Mazeikis (2007) point out that in such a case
one can talk not about the integration of people
with disability in the “normal” world, but about
efforts of the ‘“normal” to understand and
experience the advantages of the world-views of
people with disability and new semantic
opportunities.

The importance of the disability culture is
defined by its functions, such as (Wolbring,
2006):

° Fortification of the community value,
which enriches people’s life, gives energy
and strength to oppose oppression.

° Unification of the heterogeneous population
of people with disability in terms of age,
socio-economic status, gender, race for
support and common values.
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° Communication. Art created by people with
disability, their language, symbols, and
rituals help to reveal them to the world and
express oneself as an individual.

° Recruitment. Helps people with disability
(especially those who became disabled
recently) to feel members of a certain
community, helps to integrate disability as
part of one’s identity, and offers an
opportunity to experience belonging to a
group.

Culture helps to define people with
disability not only as a separate group and/or a
group of isolated people but as an original, unique
group of society, which by using symbols
establishes, preserves, disseminates and develops
understanding of their own world and themselves.
The concept of disability culture is important in
order to define the group of people with disability
not only as bearers of special needs and users of
social welfare, but also as creators of culture, who
“are able to create meaning, important for the
people’s existence” (Tomlinson, 2002, p. 77).

Culture points to the disability as to the
social identity, and not only as to medically
defined pathology. According to Michalko (2002),
disability as a social and personal identity started
to be understood comparatively recently. Next to
the social model of disability, disability culture is
a qualitatively new dimension, which essentially
strengthens opportunities of social integration of
people with disability in the society. The social
model of disability points to the conflict between
the person with a disability and environment,
while disability culture emphasises the creative
relationship between the person with disability
and society, which stimulates an organic approach
of people through admiration, surprise, the joy of
discovery, new forms of self-expression, and the
realisation of the new possibilities of the man.

The context of integration is very
important to disability culture as an experience
joining people with and without disability, and not
separating them. Wells (1904) in his book The
Country of the Blind shows how a man without a
visual impairment feels a stranger in the
environment precisely adapted for the blind:
“There was no word to see there, neither other
words pointing to something that can be seen”
(quoted from McDermott, Varesne, 1995). In the
end he is shocked by the fact that he is labelled
disabled because his eyes are different from those
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of the other people in the valley (ibid.). According
to Geertz, “In the country of the blind a man with
one eye is not the king but only an observer”
(ibid., 2005, p. 37). Tomlinson (2002) argues that
culture points not to the differences but to the
meaning in the man’s life: “The first mission of
culture is not to identify or maintain difference,
but to create the meaning important for the man’s
existence. <...> Cultural activities can determine
the difference, but this is not the same as stating
culture being based on differences” (ibid, p. 77).
Disability culture shows efforts of people with
disability to destroy the border built by pathology,
categorisation between people with and without
disability. It is a striving to be heard and
recognised as communicating with their everyday
environment in an original, unique and interesting
way, as originally interpreting the meaning of life
and social problems.

Examples of self-expression through art
and culture by people with disability can be found
in ancient Greece and Rome. However, disability
culture starting with the 1970s of the 20™ c. in the
context of the international movement of people
with disability for equal rights and opportunities
became oriented towards the creation of an
integrated society (Barnes, 2003). A reflective and
critical analysis of integration demonstrates that
social integration theories based on the structural-
functional paradigm, such as normalisation, social
role valorisation, inclusion, etc. “ignore social and
cultural variety, differences, and do not pay a lot
of attention to social changes” (ibid, p. 23). In the
process of social integration, oriented not towards
normalisation but towards empowerment, new
unexpected creative niches should appear, in
which people with disability could express their
specific abilities. Thus we view the creation and
art of people with disability as a dominant,
inspiring paradigmatic changing in the process of
social integration of people with disability. And
this is not for nothing, as “The spheres of
literature and art are always much more sensitive
to potential changes in reality, which are very
often difficult to penetrate for the social sciences,
engaged in formulating “laws” (Valantiejus, 2004,
p. 515).

Conclusions
Globalisation as an intensive force

characterised by a lot of stimuli is constantly
transforming social reality. According to Ruskus
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and Mazeikis (2007, p. 31), “next to
constructivism, in social theories it would be
useful to talk about a creative paradigm, which
speaks not about the construction or restructuring
of the already known social reality but about
creating completely new socio-cultural niches”. In
the late modernity, the paradigm of construction
and restructuring is substituted by the reflectivity
dominant, creating the environment of knowledge
and social relationships. According to A. Giddens,
“reflective individuals, living in a globally
interconnected world, reproduce modern social
structures” (quoted from Valantiejus, 2003, p. 24).
According to Tereskin (2007), by reflecting on
ourselves and our culture, we stimulate
oppositional interpretations of culture, break strict
boundaries and binary oppositions between
periphery and centre, high and low culture; we
start thinking about the limits of what is
conceived, defined and experienced as culture and
non-culture. Interpretations of culture are born out
of the fact that, according to Castells (2005, p.
461), we reached the level of knowledge and
social organisation allowing the man to live for
the most part in a social world, in which culture
interacts with culture.

Donskis (1993, p. 27) argues that “in
socio-cultural terms, culture can be defined as the
way of life and activity of a society”. Because the
term culture cannot embrace all the variety of
forms of public life, the phenomena of subcultures
emerge. Disability culture has developed as a
response to the conceptualisation of disability as
pathology and an individual tragedy and social
seclusion. However, today the discussion is going
on because not everybody accepts an invitation to
feel disability pride and celebration of difference.
Disability culture is a phenomenon rich in its
artistic ~ expression and social meanings.
Technologies of the period of globalisation being
allowed to join the word, the view and the sound,
join the experiences of people with different
disabilities into one whole. Disability culture as a
phenomenon marks cultural mediums, opposing
single-dimension, based on the structural-
functional paradigm. Culture encourages people
with and without disability to evaluate disability
experiences in a positive way through the prism of
a creative potential.

The interaction of cultures has been going
on at all times because, according to Genzelis
(1989), no culture is a closed system. However,
the context of globalisation makes cultural
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interactions specific in the sense that cultures are
interacting in the virtual space, which, according
to Castells (2007), is real, because “within the
limits of these measureless, spaceless systems we
are construing categories and invoke visions
forming behaviour, initiating policies, cherishing
dreams and causing nightmares” (p. 363).
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